This chapter will map out the distinct, but interconnected, prophetic narratives set down by the first three 'Visitations' within the Southcottian scheme, Richard Brothers (1757-1824), Joanna Southcott (1750-1814) and George Turner (d.1821) . Taken together, these early prophets form an interesting constellation of theological ideas that can tell us a lot about the political, intellectual and cultural shifts taking place in Britain during the 1790s and 1800s. Their respective theologies capture Britain's emerging sense of national purpose and burgeoning Empire following the loss of its American colonies and in the aftermath of the Napoleonic wars.
Furthermore, each of these prophets continued to exert influence over the development of Christian Israelite theology within the broader context of Anglo-American Protestantism well beyond their own lifetime. For example, following directly on from George Turner after his death in 1821, John Wroe offered a coherent Christian Israelite movement that was more pragmatic and workable whilst promising a global pre-millennial foretaste of what they could expect at the end of time. This enabled him, unlike Brothers, Southcott or Turner, to implement and make concrete, in microscopic form, his vision of a Christian Israelite future -a ground-plan -that could be repeated around the Anglo-sphere world in America, Australia and New Zealand. In this sense, despite substantial differences in their theology, Wroe's Christian Israelite movement shared many of the same material features that marked Shaker, Mormon and Millerite communities that had grown out of the age of democratic revolutions.
We will see how the prophetic narratives of Richard Brothers and Joanna Southcott interpreted different passages from Revelation within this context. Moving from a relationship of peaceful co-existence to competitive rivalry, Brothers and Southcott mined the profoundly eschatological possibilities of Revelation, believing that they alone were God's chosen instrument. Following a pre-ordained period of apocalyptic destruction, their prophetic ministry would usher in the new millennium on earth. The millenarian expectations of George Turner interacted powerfully between these competing prophets, as he oscillated from being Richard Brothers's chief conduit, to Joanna Southcott's most trusted supporter. It was Turner, in fact, who took leadership and steered the Southcottian movement after her death in 1814.
Furthermore, it was Turner who would incorporate Christian Hebraic themes that would be institutionalised by later Southcottian prophets across the Atlantic world.
I. Protestant Biblical Prophecy: Millenarianism and Sacred Geography
A yearning for the Promised Land is a well-established tradition that is as old as the Bible itself; a recurring motif in the scriptures, it can be seen in the nomadic religious practices of Abraham and the ancient Israelites, who, devoted and obedient to Yahweh, separated themselves by living on the fringes of civilisation. Recent scholarship has attested well to the renewing power of this yearning in terms of Protestant covenantal theology and its seemingly limitless capacity in the Atlantic world to visualise, imagine, create and re-create the Promised Land and the New Jerusalem. 5 A specifically Protestant tradition of internalising, re-enacting 5 Stephen Spector, Evangelicals and Israel: The story of American Christian Zionism (New York, NY., and Oxford, 2008) ; Victoria Clark, Allies for Armageddon: The rise of Christian Zionism (New Haven, CT., 2007) ; Eitan Bar-Yosef, and actualising Biblical archetypes has ensured that both its literal and metaphorical significance forms part of Anglo-American religious, cultural, national and even racial identity. 6 A providential framework for this national identity in Britain was initially secured by the Church of England's independence from Rome during the Elizabethan Settlement and vernacular translations of the scriptures, namely the King James Bible of 1611. With its 'true' reformed Church -as opposed to Roman Catholicism -Britain was God's 'elect' nation with a sacred mission in the story of global salvation. In its earliest usage, the 'nation' articulated the notion of divine election and a 'covenanted' people who retained an exalted role distinct from the rest of humanity. The message of salvation therefore becomes the responsibility of God's chosen, though, significantly, what Reformation theologies revealed to many, was that God's Covenant of Grace with one set of people could be claimed over and above another.
Orthodox Christianity posits that Christ's incarnation, death and resurrection heralded the New Covenant. This was instigated by the Last Supper, but continues to be accessed by Christians through baptism, faith and the Eucharist. During the end times, or Christ's 'Second Coming', the living and the dead are judged before his New Covenant inaugurates the new
The Holy Land in English culture 1799 -1917 (Oxford, 2005 by Puritan settlers in the New World. As newly democratised polities, these settler communities eschewed the Church of England's ecclesiastical power, with some separatist Puritans rejecting it altogether.
Biblical typologies and prophetic narratives revolving around a covenantal faith in the newly restored Jerusalem and Holy Land were harvested by many Reformation theologies. In England and America this type of covenantal Protestantism found its fullest expression in Puritan congregationalism, though its currency within Calvinism meant that its reach was interdenominational and included Presbyterians and Baptists, as well as a plethora of millennialist sects and individuals 'dissenting' or breaking away from the Anglican fold. Accordingly, the relationship between God and humanity becomes formulated as a distinct Covenant of Grace originally set down in the Old Testament and fulfilled by Christ. This covenant carries its own 'signs' for God's chosen or elect in a myriad of contexts. Thus, for Brothers, but also Southcott and Turner, the Old Testament was not simply a series of Christological pre-figurations, but a history of how God's covenant was revealed to those specifically chosen. 7 For Southcottian millenarians this elect status is further evidenced by the Book of Revelation which foretells Christ's Second Coming and the 'sealing' of God's 144,000 elect into the millennial kingdom (Rev. 7:1, 14:1) -the new heaven and new earth. This number pertains to an 'ingathering' of Israel's 'lost tribes' in the Old Testament, which are also referred to in Revelation 7:1-8 -hence an insistence by the more literal-minded millenarians like Richard Brothers to suggest that only 144,000 of God's elect could claim salvation. 8 Brothers held that this elect was Britain's 'hidden' Jews who had descended from Israel's lost tribes. These tribes, which he believed had settled mainly in Northern Europe, would be gathered together at the appointed time for one final journey to the Promised Land. Emphasis here on Britain's 'hidden' or 'invisible' Jews means that Brothers continues to be regarded as father of the BritishIsraelites, though he was by no means a straightforward Anglo-Israelite and, in fact, it was George Turner who provided a more exacting mechanical framework for these ideas.
Furthermore, modern British-Israelites have been particularly testy about this repeated assertion, which they rightly say is based on historical ignorance. 9 Brothers proclaimed that he was 'Nephew of the Almighty' with a genealogical lineage that could be traced through the Biblical line of Judah. This was taken as revealed evidence of his prophetic mission to fulfil the covenant during Christ's Second Coming. To undertake this mission, Brothers would be revealed in 1795 as 'Prince of the Hebrews': Shiloh, the man-child of Revelation (Rev. 12:5), who would literally take the Jews back to rebuild Jerusalem.
Brothers's unique interpretation of human redemption during the end times is clearly some distance from orthodox Christianity, which makes no 'prediction' about when Christ's return will take place and finesses the literal number of 144,000 in terms of a universal message of salvation -open to Jew and Gentile alike.
Millenarians claiming elect status believed that spiritual transformation during the end times would take as its starting point their 'authentic' apperception of the New Jerusalem, which is situated where they, as God's chosen, were dwelling. This is why some millennial groups make no claim for a literal location of Jerusalem, whilst others insist upon a physical migration to the Holy Land during the millennium. The specific location of the restored When tackling the complicated issue of national identity and sectarian difference, the reciprocal influences of religion and politics over migratory habits and cultural practice are difficult to determine. An example of this can be seen in the case of Richard Brothers, who was himself a product of the colonial New World. His prophetic ministry was an intricate matrix of theological commitment, patriotic loyalty, and colonial superiority, which nevertheless did not preclude a searing political and moral criticism of Britain's imperial expansion and slave trade.
Brothers, who is the very first prophet in the so-called Southcottian 'Visitation' scheme, used the bloody and apocalyptic images of Revelation to denounce Britain's colonial trade in slaves and her imperial ambitions in the aftermath of the French Revolution.
In this, he shared much in common with the radicalism of Blake -both Brothers and Blake had been forged in the fires of revolutionary ferment created by American Independence and French Jacobinism. Brothers criticised Britain's sin of slavery, though he also imbibed its maritime colonial confidence when explicating detailed plans to literally conquer the Holy Land.
Undoubtedly, this confidence was determined by a successful career as an officer in the British Navy, but also his childhood in Newfoundland, which was an established British colony;
Newfoundland was, of course, Britain's first step into the New World in 1583. Brothers's prophetic ministry was premised on an unshakeable faith in the spiritual enlightenment of elect followers and the fulfilment of Biblical prophecy as divined by him acting as God's instrument.
The note of Jacobin radicalism sounded in his early prophecies should not obscure the strong assumption of religious, cultural, and colonial authority implied by his desire to literally rebuild Jerusalem in Palestine.
The global spread of Judeo-Christianity has meant that the sacred territory of the Holy Land has been imagined, envisioned, and actualised in a range of historical, social and geographical contexts. 11 Given Britain's strong tradition of providential history of election and divine covenant, it should come as no surprise that use of such Biblical typologies can be discerned amongst a more marginal group of millenarian prophets gathered together under the aegis of what is now referred to as the 'Southcottian Visitation'. This Visitation scheme is a retrospectively applied theological system of belief in the prophetic gifts held by specific messengers such as Brothers, Southcott, and Turner, who, so it was believed, were typologies related to the trumpeting angels in Revelation (Rev. 8-11). 12 The scheme was first devised by John Wroe, though utilised again by subsequent prophets and believers. All of the messengers, or prophets in the scheme, were thought to signal the latter days before God's promise of restoration for His elect.
The prophets listed in the Southcottian Visitation disseminated their own individualised message, though, after Brothers, this was rooted in the bigger corpus of Joanna Southcott's millennial texts and substantially added to by later prophets following in her tradition.
Dissemination was achieved primarily through biblically inspired writings and divine 'communications', but often supplemented by poetic verse, songs, architectural designs, 11 This reach has been captured in Newport and Gribben (eds), Expecting the end and Crawford Gribben,
Evangelical millennialism in the trans-Atlantic world, 1500-2000 (Basingstoke, 2011).
12 See Lockley and Shaw (eds.), The Southcottians: A modern millennial movement, forthcoming with I.B, Tauris. domestic interior spaces, sacred objects, clothing, and religious rites. 13 The recurring use of poetry and song amongst Southcottian prophets might usefully be regarded as what Benedict Anderson refers to as 'unisonance': 'the echoed physical realisation of the imagined community', where members are brought together in a vision which seeks to extend its reach over thousands of years. 14 Evidence of this can be seen in Brothers's poetry, which he used to imagine the rebuilding of Jerusalem and its extended territory. For Brothers, Jerusalem would literally represent an act of shared faith that was vivid and tangible. His printed descriptions thus sustained a clear sense of collective purpose, irrespective of any empirical evidence to the contrary. This is perhaps pertinent, given that his detailed descriptions of Jerusalem were written from the punishing confines of an asylum.
Taken together, Brothers, Southcott, and Turner cover an important phase of British history; these prophets believed that they were witness to the apocalyptic age foretold in Revelation. Political ferment at home and abroad ignited apocalyptic expectations amongst English Jacobins and reformers, as well as artists, poets, and writers. Drawing on a rich tradition of millenarian exegesis, those with an apocalyptic cast of mind turned to the prophetic books of 13 The cultural materialist features of Southcottianism were most apparent in the movement initiated by prophets listed later in the scheme, John Wroe (1782-1863) and James Jezreel (1851-1885), but were clearly influenced by Richard Brothers. See, Lockley, Visionary religion.
Daniel and Revelation to make sense of contemporary events, whilst nourishing an expectation for great transformation. The line between political agitation and millenarian anticipation was by no means clear cut and, in fact, the language of prophecy was scrutinised by government authorities during the 1790s to seek out its revolutionary inflection. This conflation had the potential, as Jon Mee has amply demonstrated, to breed a virulent form of 'dangerous enthusiasm'. 15 The king-killing visions that led to Brothers's arrest in 1795 were regarded as highly symbolic because they excited in the public a desire for radical change. To 'imagine' the King's death, as John Barrell reminds us, was an act of treason itself. 16 Brothers and Southcott believed that it was through their prophetic declarations that Britain would be saved from the danger of home grown radicalism and Napoleon's invading troops. As Britain struggled to foster national purpose following the erosion of its American colonies and the upsurge of Jacobinism inspired by the French Revolution, prophets like Brothers, Southcott, and Turner occupied a contradictory place between millenarianism, radicalism, national identity and colonialism during the 1790s. In his appearance and demeanour Brothers did not conform to expectations of what a religious 'enthusiast' should look like -usually 'enthusiasts' who conflated reason and revelation bore the marks of such madness in their physical appearance. 20 Observers were troubled by the fact that this 'prophet' was disarmingly handsome, well-spoken, mild mannered, and even 'polite'. As an ex-Lieutenant who had served in the British Navy, he impressed those quick to brand him an enthusiast, which served only to arouse further curiosity 18 Madden, The Paddington prophet, p. 18. second Eve -in the same eschatological story. It was Turner who provided a framework for these Christian Hebraic ideas, though his views were inconsistent and subject to revision. For example, under Southcott's influence, he believed that Jewish Restoration was more symbolic than real, stating in July 1812 that Israel merely represented the community of those faithful she had already sealed, as opposed to the actual Promised Land envisaged by Brothers. 29 As Turner's prophetic ministry began to gather its own momentum in 1818, he found himself reverting to a more literalist position, which closely resembled that set down in Brothers's Description of Jerusalem. 30 Brothers believed that the Jews were symbolic carriers or signs but, unlike Southcott who engaged with the Jewish community living in the East End of London, he did not believe that direct involvement with contemporary Judaism was necessary. In addition to this, although Brothers thought there was a greater preponderance of Israel's lost tribes amongst the British population, he parted company with other Anglo-Israelites in his insistence that England was not the Jewish homeland. He also suggested that individuals of high rank and status selected by him had descended from the tribe of Judah, which, of course, was not amongst those tribes that were lost. It was Brothers's move from being a simple prophet or instrument carrying God's message to the self-fashioning cultivation of a Solomonic personality, which led Southcott and, eventually, Turner, to denounce him as an angel of light who had become like Napoleon and Satan's puppet. The conflation Southcott made between Brothers and Napoleon was particularly apposite; calling as they did on the powers of darkness, these men were in league 32 George Turner, Communications of the Holy Spirit of God, (Leeds, 1817-18 with the Antichrist. They had come at this tumultuous time to challenge God's authority and keep humanity in spiritual bondage. In the eschatological war between good and evil, Satan was making his presence felt in the work of Brothers and Napoleon. 34 For Southcott, the age-old battle between God and Satan, which had its origins in Genesis, was now drawing to a dramatic close, as prophesied powerfully in Revelation.
Southcott's apocalyptic vision of how God would defeat Satan, and His judgement on Man's disobedience since the Fall, involved a role that was assigned to her alone. She penned a letter to Nathaniel Brassey Halhed in 1802, shortly after her move from Exeter to London, explaining Revelation in terms of Genesis, stating that the scriptures have been revealed in their perfect form to one who was 'ordered to begin at the last and go back to the first'. 35 Much of the groundwork for her support in London had already been laid in the correspondence that took place between Southcott and these men in 1801. Indeed, Brothers's supporters actually believed Southcott had been providentially sent to them. Through her, God would vindicate and liberate their leader. For Southcott, adroit management of this discipleship worked in tandem with a private correspondence to Brothers in which she questioned the authenticity of his revelations and theology. 43 Southcott's machinations effectively put an end to Brothers's mission well before his release in 1806; by 1808 she had gained a very sizeable following of her own and continued to exert influence over those she 'sealed'. Brothers never 42 Brown, Joanna Southcott, [174] [175] [176] [177] [178] [179] [180] [181] [182] [183] [184] [185] [186] [187] [188] [189] [190] regained his credibility as a prophet and, with the exception of Finleyson, lost all of his followers to Southcott.
Before 1801 Turner remained confident that those prophecies declared by Richard Brothers in 1794 would come to pass. By 1802 the picture had changed with Southcottt's arrival and Turner was soon gravitating towards her camp. 44 It could be said that Turner understood better than either Brothers or Southcott how the spirit of prophecy functioned theologically.
This was how he could remain faithful to Southcott's prophetic promises in December 1814 when followers struggled to comprehend the failure of her predictions following her unexpected death. Southcott astonished her contemporaries in February of that year with an announcement that, at the age of 64, she was going to give birth to a baby: Shiloh, the manchild prophesied in Revelation. A post-mortem conducted by physicians established with clinical certainty that Southcott had not, in fact, been pregnant or due to give birth before her death.
Following this bitter disappointment amongst her followers, Turner gave reassurance, direction and prophetic continuity to her flock by telling them that God's word and promise would stand: the birth of Shiloh, Southcott's spiritual child, would come to pass during his prophetic ministry. woman could do the work of deliverer where man had so miserably failed -and here she had Brothers clearly within her sights -this tonal register chimed in with a much broader evangelical religious and literary culture. The pious redemptive female was frequently invoked and envisioned to heal those violent revolutionary forces wrought by political, economic, and social turmoil. Both community and nation could entrust women with familial, domestic, moral, and spiritual affairs, matters of the heart which would yield positive results beyond the confines of her feminine sphere, seen most notably in philanthropic campaigns revolving around the transatlantic slave trade, missionary work and, at a more localised level, Anti-Corn Law Leagues.
It has been observed that this configuration of gender politics worked its influence over artisans and factory workers to such an extent that socialist radicalism amongst the British working class was noticeably 'muted' as a result. 50 Southcott, who disliked political radicalism, nevertheless utilised popular discourses around political agitation to formulate a specifically feminine piety by way of galvanising her prophetic mission in the public sphere.
The prevalence of this domestic ideology remains difficult to gauge with any degree of accuracy, though many of Southcott's followers felt reassured by a prophetic narrative which Richard Brothers, Joanna Southcott, and George Turner each attempted to negotiate and renegotiate changing conceptions about self, class, and gender during the 1790s and 1800s. To be sure, they did so within a prophetic narrative that now seems bizarre, idiosyncratic, and self-willed. Yet the prophetic narratives bequeathed by these Southcottian prophets stood at the nexus of an inherited discourse about the divine purpose of a covenantal religion in national and global terms. Their theological ideas were put forward at a time when many in the Anglo-American world wanted to explore, either literally or metaphorically, a was an extremely effective instrument for the production of sacred memories with profound historical consequences. 58 The intersection between scripture, memory, and history, frequently ritualised as sacred memories, produced an extended network of religious, colonial and cultural codes common to the Protestant tradition. When combined with ideas of eschatological missionary purpose, these codes continued to extend their influence across the Anglo-American world during the nineteenth and twentieth centuries.
As the first prophet in the Southcottian scheme, it was Richard Brothers's topography of the Holy Land that instigated a cartography of belonging. His physical and moral geography created a sacred space which, because of its alleged divine provenance, inspired loyalties that were much stronger than those historically situated in his own day. Revelation would unfold translated into a series of interconnected conflicts, which were theological, political, and gendered -though never personal. George Turner attempted to mollify these differences by synthesising the characteristic features of Brothers's Christian Hebraism. 59 In so doing, Turner hoped to create an organisation that paid due acknowledgement to its spiritual mother, thus providing much needed continuity to Southcottians, whilst incorporating significant changes of his own. Brothers's role as the singular, romantic, and heroic prophet, writing his own future with a creative, rhetorical, and inseminating power, was a narrative no longer available to Turner. This was largely due to Southcott's highly effective strategy for emasculating Brothers by demolishing his patriarchal interpretation of Revelation, thereby retaining woman's place in the story of redemption. It was a move that insulated Southcott's prophetic claims and protected her legacy amongst those who subsequently joined the movement after her death. Turner's response was to revive the millenarian urgency of Southcott's cause by deriving practical efficiency from those available structures of Methodist bureaucracy with its committee-led forms and procedures that had influenced his early dalliances with prophecy.
Their interpretative strategies, harvested by Protestant covenantal theology, gave Brothers, Southcott, and Turner an unstinting conviction that Revelation offered humanity a narrative of liberation and salvation. Each believed that the prophetic parts of scripture could only be understood, at God's command, through the interpretative facilities of His chosen prophet. For this reason, despite sometimes deploying the rhetoric of political radicalism, all three were inherently autocratic, seeking to establish an authority that was based exclusively on their strong charismatic leadership. With their potent blend of prophetic freedom, which they blended seamlessly with restriction and autocracy, it might very well be said that Brothers, Southcott, and Turner were authentic prophets of the Napoleonic era.
